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On Jingfa #8 In Early Chinese Buddhist Translations 


Tilmann VETTER and Stefano ZACCHETTI 


1. Introduction 

The term #8j£ often occurs in Dharmaraksa’s translations (second half of the Eee 
beginning of the 4‘ century AD). Indeed, it can be considered, in a sense, typical of early 
Buddhist translations, as it is frequent in several texts rendered into Chinese during the Later 
Han dynasty as well as in subsequent periods (see § 2 below). On the other hand, the fact that 
KE is not recorded in the Hanyu da cidian ¥3# K Fr) FB (hereafter HD), the most exhaustive 
historical description of the Chinese lexicon so far produced, would seem to suggest, prima 
facie, a strong probability that we are confronted by a Buddhist neologism. 

Scholars working in the field, including ourselves, were used to interpreting it as a 
determinative compound, whose first element, #8, was to be taken in the sense of “canonical 
scripture”.? This might have thus been explained: 4 was not yet as well-known as a 
translation of the Buddhist word dharma as it was in later periods; determined by the word 
#8 it would have been better understood, if the latter word had then already been well-known 
as a translation of the Buddhist word siitra. 

No great harm has been done by such assumptions. But awareness that the compound was 
used in pre-Buddhist ancient China (see § 3 below) caused us to investigate this matter in 
some early Chinese translations ascribed to An Shigao and Lokaksema. The result is: in 
these works (and this probably also applies to Dharmaraksa’s translations: see the end of § 
2), #8 is not necessarily a determinative compound, and its first component, #%, is 
generally not to be interpreted as “scripture, siitra etc.”. 


2. Jingfa in some Later Han translations 

In translations ascribed to An Shigao #{H/& (active since 148 AD), %& is often used 
without any determining word. This shows that even around 160 CE, 7 was not in need of 
another word to indicate the Buddhist term dharma, meaning, as we shall see, the Buddhist 
teaching as well as basic elements of Buddhist theory and practice. 


” The authors wish to thank Dr. Attilio Andreini of Venice University for references concerning § 3 of this 
article. 

' Bg. see Karashima 1998; 226-227. 

> Eig, see the entry Y& in Nakamura Hajime’s dictionary (1981: 237a), especially the first two definitions 
of this term: 1. law preached by the scriptures; the teaching of the scriptures. On this word in some early 
translations, see also Harrison 1992: 50 and 82 n. 59; Zacchetti 2002: 80 n. 42; Nattier 2003: 119 n. 29, 261 n. 
336; 2003b: 228-229. 
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As to #8, some places suggest it had the same function as ¥3 and did not necessarily 
signify an authoritative text (which, however, does not totally exclude the possibility that it 
was used elsewhere for that purpose). Other places show that #474 had no other meaning than 
% alone (though the compound might have had more weight); a similar observation can be 
made about #G& and #%. Sometimes, #% and ¥%& seem to alternate for stylistic reasons. So #8 
was, like 4, not in need of an additional word to indicate the Buddhist teaching as such, or 
basic elements of Buddhist theory and practice. 

A clear instance of 4% = %& in the works ascribed to An Shigao can be found in the Chang 
Ahan shi baofa jing RI} S+3REK (Dasottarasitra) T 13, pp. 235b7 ff. where #tKS, 
occurring five times, corresponds to dharman desayaty... in the Skt. Dasottarasiitra 
(v.9).* 

There we also find a compound of the two characters, but the other way round, which 
seems to have no other meaning than % or #% separately (see n. 34 below): ANH 
(233c29), corresponding to Dasottarasiitra III.1 (p. 58): (saddharma)gravanam.’ In this 
case, the two characters were perhaps combined to equal the weight that dharma with 
prefixed sad- here has (no four-syllable pattern is discernible in the Chinese translation). Or 
should we assume that here already a text on dharmas is meant, as the (probably later) title 
of the translation suggests? 

Clear instances of # and #34 having the same function are also found in the Da anban 
shouyi jing KAAS T 602. At 164a15 and passim, we find the expression 
=++ Eis, while at 169a25 we encounter =+ LE G@e-® Noteworthy is the relation of # 
and % in =+-CebM RISE (p. 169a21). =+-+ Gb also occurs in the Ba zheng dao 
jing J TESE#8 T 112 (p. 505b9), which, if it is not a work supervised by An Shigao, shows 
that, by the very occurrence of this expression, it is an old translation. Stitras can certainly 
not have been meant by #in the case of these 37 items, in Indic texts called dharmas / 
dhammas (instances are mentioned below). 

Further research must show, how, at some time, # lost the possibility of being an equival- 
ent of 4 and became a name for a text in which the Buddha and/or one of his disciples 
discuss basic elements of Buddhist theory and practice. Some light might be thrown on this 
development by the following observations regarding four works ascribed to Lokaksema: T 
807, 350, 313 and 224. 


* See, again, Nattier 2003: 261 n. 336 (with reference to the Fa jing jing G$#KT 322, translated during the 
Later Han dynasty by An Xuan 27% and Yan Fotiao #R(##a4): “... the term ching [#8] is frequently used by A[n 
Xuan and] Y{an Fotiao] ... as a translation not of ‘stitra’ but of ‘dharma’ ...”. She further remarks that the same 
usage is also found in the translation of the same text by Dharmaraksa (T 323). 

* Dasottarasitra p. 70-ff. cf. dhammam deseti in the corresponding section of the Pali 
Dasuttamasutta, DN nr. 34, PTS ed. p. 279, 10-11. Note that it is impossible to know whether the original of 
in the Chinese translation was in the plural or not. 

° Dasuttamasutta III 1, PTS ed. p. 274, 23: saddhammasavanam. 

° This form also occurs twice in the Yin chi ru jing S24 AKT 603: see p. 17324 and 26 
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In the Neizang bai bao jing Aix BE BK (Lokanuvartanasitra) T 807’ the compound 
#8) is found 29 times; outside this combination, #% is found 10 times and % 5 times. 
Choosing the clearest cases of meaning, we can say that #8} often signifies dharmas pl. 
(Tib chos[rnams]) in the sense of fall] ontological and ethical elements of the Teaching, 
perhaps even [all] phenomena, e.g. at 751b20: (PA AT B RE A#t+,® or at 752c17: 
(BEI TA ERD > PEAESTELAN.? Sometimes the compound seems to translate 
dharmata (Tib chos nyid), “nature [of things]”, e.g. p. 751b23: JA(shHRHETAED > ROGER 
pa.” 

It is not certain whether, in any place, the compound also represents ‘the Buddhist Teac- 
hing’; in some combinations this would be possible. ‘The Buddhist Teaching’ is very likely 
expressed by the single %& in (753a1) (BAAN All. The single 8 in #348 and (BzRHE at 
751c20-21 might also express “the Buddhist Teaching”’” (see also 753a14), but not in 752c19 
HE FNEEAEATR— DES ER, where dharmas (pl.) seem to be meant’? (in this text normally 
indicated by #74). In ARAEC (p. 753c21), # points to the preceding sermon. 

In the Yiyue monibao jing BEBE BE (Kasyapaparivarta) T 350, as the preserved 
(but more developed) Sanskrit version shows, %& is used throughout to translate dharma as 
an item a Bodhisattva should know was to be avoided or followed, but also in the sense of the 
Teaching, e.g. in ASBEYE{T (p. 189b 17) or HEMIBETAB (189b 26), and (191al ff.) in the 
sense of basic elements of the Buddhist theory. #%, too, many times corresponds to dharma, 
and is not to be translated as ‘Lehrtexte’, as Weller did in his translation of T 350 (in Weller 
1987 vol. 2 p. 1184 ff). At 190c 8 =++Ah#KS is found, which corresponds to 
saptatrimsad bodhapaksya dharma in Vo. KP fol. 26r 5. But there are two cases where 
# indicates that a sermon is meant by the preceding characters: At 190c 14 the text refers to 
itself by tA 2 fHiB HEX (cf. maharatnakate dharmaparyaye, Vo. KP f. 28r 3), 
and at 189c 3 to [a text on] six paramitas and a Bodhisattvapitaka by 
TNE DE We BE HERE. 

The compound #7 occurs in a phrase immediately preceding the latest citation: [1] 
{ESR AUF AGE (189c 2, cf. (3)[u](Srutam) paryesate, Vo. f. KP 6v1-2). 

It also occurs [2] at 189 ¢20: AAS (cf. susrrutam srrunoti, Vo. KP f. 10r 1); and 
[3] at 190b 4: SRB eee (ci saddharmaparyestim 


7 On this text see Harrison 1993: 159-161. In the analysis of Lokakgema’s version compared with the 
Tibetan translation (PekK vol. XXXIV, No. 866, pp. 250-251, mDo Mu 304b 2 - 309a 6, we have followed the 
verse numbering suggested in Harrison 1982: 220-224. 

* The corresponding passage (by position) in the Tibetan translation seems to occur at PekK 304b 6-7, but its 
wording matches the Chinese only in part. 

* The paragraph containing this passage in Lokaksema’s text (§ 60) corresponds by position to v. 65 in the 
Tibetan translation (PekK 307a 4). The latter is, on the whole, rather different; cf. however the first two lines, 
partially corresponding to our #&y# passage: yang dag ji bzhin gzhan min *par / chos rnams rtogs par thugs 
chud la /... . 

0 Cf. the partially corresponding Tibetan translation, v. 8 (PekK 304b 8): ... / sangs rgyas chos nyid gang yin 
dang/.... 

Cf. Tib. v. 71, PekK 307 8: ... / sems can rnams la de bstan pa / etc. . 

? Cf, PekK 305b 2-3 (?). 

8 Cf. Tib v. 66, PekK 307a 4-5: dam pa’i don du chos rnams kun | zab bar rab tu mkhyen gyur la |... . 
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arabhyaty[p|(ta) Srrutarthataya, Vo. KP f. 18v 2-3); [4] 190b 20: DFR RQKAR EA 
(cf. dharman vividha kkramena suklehi dharmehi vivar{dh|a[m]a[n]ah, Vo. KP f. 
21v 5); [5] 190c 23: SBBRYES (cf. sarvadharmanam, Vo. KP f. 30r 1); [6] 193b 10: 
AF PHAR ER (cf. asmin ... gathabhinirhare bhasyamane, Vo. KP f. 69 1 5 - 69v 1); 
and [7] 193c 20: REAR EL rat ERE (cf. asmim ... dharmaparyaye bhasyamane, Vo. 
KP f. 73v 1). 

If one takes into account the preserved Sanskrit parallels, in [3-5] the compound #7 has 
the meaning ‘Buddhist teaching’ or ‘basic elements of Buddhist theory and practice’, but in 
[6-7] it means the sermon [which contains the teaching and its elements], while in [1-2] both 
options might be applicable. 

In the Achu foguo jing bal FAGBELS (*Aksobhyavyttha) T 313," 8%: is not found. But 
#8 and ¥%& are, probably for stylistic reasons, used as synonyms, signifying the Teaching. 
This is especially suggested by the following excerpt: (757c 18-24):"° 

(Bae FURS: ° PYPARODR ASRS B TRANS > BT TAG > —LRBAR ° ERE RS > SN SIBE 
Ao HATER > SORA RIBERE > BART VEREARLI, © BRIAR aR ZEAE > BTA © 
be > PRUE Lhe PEL > AA BES ZRII ° 77 

More important is that #% indicates, more than 30 times (761al ff.), a sermon 
(Bay FAN ERE, often abbreviated). 

As to the Dao xing jing 38/7 (Astasahasrika Prajfiaparamita) T 224, it may 
suffice to point to a litany on #84@3& at 471 b 21 - c 3. Sadaprarudita requests a magically 
created Buddha to give a sermon (#8) on #4487 and hopes, after hearing it, to obtain the 
qualities all Buddhas possess (FASE, > ARATE RK > FREFARARGZ,, 471b 22-23)."* The 
Z8K84 he wishes to hear about (p. 471b 21-22: FRPRFZFRERABIA © FRE PRIEIE ° etc.) in 


order to get the qualities of a Buddha are not ‘the stitra dharmas’, as Lancaster normally 


translates this phrase, but simply sarvadharmah, i.e., all ontological elements accepted in 
the preceding Buddhist Teaching. This can be derived from a few places where a Sanskrit 
parallel is found.’ 


Paul Harrison (1993: 166) has pointed out that the attribution of this translation, in its present form, to 
Lokaksema is not entirely beyond doubt. 

*S 4% is also used as a verb, in the sense of “walking” etc. (753 b24 [4] and 75725 [#8], cf. 
T.224.433c9). 

'S Cf. the Tibetan translation (PekK vol. XXII, No. 760.6, pp. 127-160, Dkon brtsegs Dzi 1-80a 5; for this 
passage in particular, see 38a 2-7; tr. in Dantinne 1983: 246-247, § 26-27). 

" «The Buddha said to Sariputra: «When the Tathagata Aksobya preaches the *Dharma (%£)for the 
benefit of the sravakas, they look neither to the left nor the right; with a concentrated mind they listen to the 
*Dharma (#&). Those among them who listen to the *Dharma (#) while standing do not perceive exhaustion in 
their body. Those among them who listen while sitting neither perceive exhaustion in their body, nor think of 
exhaustion in their mind. When the Tathagata Aksobya, [having been elevated] in the air, preaches the 
*Dharma (7%), all Sravakas listen to it. At that time the monks who are endowed with the rddhipadas as well 
as the monks who are not, they all, after having received the power of the Buddha, listen to the *Dharma (34) 
while moving in the air»”, 

"8 So we understand the clause (see Astasahasrika, p. 238, 21: ... buddhadharman samudanetukama 
itz), while Lancaster 1968: 232 translates: “... having heard it I wish to hear all the stitras of all the Buddhas 
that there are”. 

9 Astasahasrika, p. 238, 25. 29; 239, 13-16; cf. 238, 15 where the five skandhas are dealt with. 
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Returning now to Dharmaraksa, one could argue the above examples only take into 
account older translations and say nothing about Dharmaraksa’s usage. However, as 
shown by the instances collected in Karashima’s glossary of the Zhengfa hua jing 
TEYSEX (Saddharmapundarikasitra) T 263 (see above n. 1), in this translation #4 
corresponds, in nearly all instances, to the word dharma in the Lotus-stitra. The question 
that remains is: what is meant by dharma in the Lotus-siitra. It is generally the Buddhist 
Teaching. 

Observing that there is a preference for the expression 24674 in T 263, we now turn to 
another important translation by Dharmaraksa, the Guang zan jing 
JERE (Paticavimsatisahasrika Prajiaparamita) T 222, and see the same preference. 
In places where 22634,° BASE” or similar expressions occur, ‘the Teaching’ is meant. 
But ‘the Teaching’ does not apply, when we sce expressions like ##8% (149b 4)” or 
tI BF (198b 21-22),?? where only [sarva]dharmah is to be expected. So the same 
usage as in An Shigao’s works can still be found here, and in fact we find, in the corpus of 
Dharmaraksa’s translations, the same semantic patterns already observed in the Late Han 
translations. 


3. Jingfa in some pre-Buddhist sources 

One of the early Han silk manuscripts (*) unearthed in December 1973 at Mawangdui 
FR -EXé, in present day Hunan Province, contains, as is well-known, four texts that are 
generally considered to belong to the philosophical tradition known as Huang-Lao wr, of 


° Eig. FERMUE > ASELBE(T 222 p. 147a 17-18), cf. PD 4, 10: ... nirémisadharmadesgakalr...; 
aR » WRN RIES (T 222 p. 147c 9-10), cf. PD 7, 18-19: ... dharmam degayanto yad uta imam 
eva satparamitapratisamyuktam dharmadeganam. 

*) BRABBECARAE SS... SRE RETRO ae ae (T 222 p. 151a 15), cf. PG folio 14v 6: ... tan 
sarvasatva<n> buddhadharmasamghagabdame chravayitukamena .... 

” The entire passage (occurring within an enumeration of j#ianas, on which see Lamotte 1970: 1465-1470) 
runs: YE2% > (ASEMQE THERES; PG, at this point the closest Skt. parallel, simply has ... dharmajrianam ... 
(fol. 8v 10-11). It is possible that this expansion in T 222 is a gloss by Dharmaraksa (as it is at times the case 
in the Guang zan jing). However, cf. the corresponding passage in the Satasahasrika Prajfiaparamita (ed. 
Ghosha, Calcutta 1902-1913, p. 62, 9): dharmmajfianam bhavayitavyam dharmmanupalabdhitam 
upadaya. 

3 This passage is, in T 222, considerably divergent from the other versions of the Paricavimsati- 
sahasrika it runs: (aSeefS SHS ? —OMGK > ORB (ie., the Bodhisattva’s 
worshipping etc. the Buddhas is defined on the basis of [his] discernment of the meaning of all dharmas). The 
Skt. parallel which comes comparatively closer to T 222 is PG 96v 11: tatra katama bodhisatvasya 
mahasatvasya buddhaparyupasanata ya dharmaparyupasanata sarvasatvanugraham prati ° (cf. 
PD 224, 1, even more different from T 222). The corresponding passage in the Fang guang jing SOEXST 221 p. 
29a 26-27 reads as follows: Z( = he28 AAGGR ? LARA R > EFS AUR; this more or less corresponds to PG’s 
reading up to dharmaparyupasanata, although the translators apparently wrongly interpreted 
paryupasanata as a derivative of V pas. 

While this passage is not found in Kumarajiva’s Mohebanruoboluomi jing PERV T 223 (see 
p. 259b 1-9, and cf. also Lamotte 1980: 2430-2435), Xuangzang’s translation (T vol. 7, n. 220, p. 87c 22-26 has 
an expanded text which comes surprisingly close, in part, to Dharmaraksa’s reading; see, in particular, 87c 
24-25: 35 hae Ea hae SAK Bice a8 HK [=sarvasatvanugraham prati|: (ESRI TS! > Mee, 
FB LER SR 34K. This partial agreement suggests that Dharmaraksa’s original had at this point, in 
comparison with PG and PD, a genuine variant reading. 
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which little was known before this finding. Many issues concerning this corpus — dating, 
authorship, provenance, mutual relationship between the four treatises etc. — remain 
controversial.” At any rate, for our purpose what matters is that these texts cannot be later 
than the early period of the Former Han dynasty (206 BC - 8 AD). 

Now, Jingfa #84 is the title of the first of these four treatises. Of course, in the absence of 
a real context,”> it is impossible to interpret this title with absolute certitude. Peerenboom 
(1993: 6) translates it as “Canonical Laws”, with the alternative interpretation “Standards of 
Regularity” (Id. p. 286 n. 26); Defoort (1997: 190) as “Model and Law”, Leo S. Chang (in Yu 
Mingguang et al. 1993: 213) as “Constant Laws”. In other words, with the possible partial 
exception of Peerenboom’s first rendition, #is generally understood here in its earlier” 
meanings of “constant rule, normative principle” or “constant”, rather than as “classic, 
canonical text”.”” Broadly speaking, in some contexts could be described as a quasi- 
synonym of %, and syntactically interpreted either as its determinant (“Standards of 
regularity”, “Constant Laws”), or as coordinated to it (“Model and Law”). 

A far more significant early occurrence of %} can be found in the He guan zi B37, an 
interesting, obscure text, ideologically related to the Mawangdui manuscripts.”* In chapter 10 
of the He guan zi we read:”” 


KTR BARRE > FRE > TOG EIR © 
“If the great image is not perfected, affairs will lack constant standards, the quintessential and the 
numinous” will fight with each other: then indeed they will harm the people”. 


* For a comprehensive study of this corpus, see Peerenboom 1993, especially the introduction (pp. 1-26) for 
a presentation of the research into these texts; cf. also Yu Mingguang et al. 1993: 1-20. According to Tang Lan’s 
FM] widely (though not unanimously) shared opinion, these four treatises are to be identified with the lost 
Huangdi si jing S7GVOK (Four classics of the Yellow Emperor) listed in the Han shu ¥2 (Yu Mingguang et 
al. 1993: 5-8; the debate on this point is summarised in Peerenboom 1993: 7-9). 

°5 The only edition of the four Mawangdui treatises we have been able to access is that contained in Yu 
Mingguang et al. 1993. The title Jingfa #8 occurs in a colophon at the end of the relevant treatise (p. 84 of the 
above-mentioned edition), followed by its total number of characters: (#2) #84). A-F (where 4B is the 
title of the ninth and last section of Jingfa). 

° According to the main dictionaries of the Chinese language, (HD 9: 859b [5], WLGZ 924b [3], Gran Ricci 
1: 2081a; cf. Morohashi 27508), the use of in the sense of “canonical text” is attested at first in the Xunzi 
#4) (first half of the 3‘ century BC). This usage obviously derives from the meaning “norm, standard” (e.g. see 
WLGZ loc. cit., where the meaning of “classic, canonical text” ({€#8) of Mas: )/FRRENE, ie. “a book 
which can be taken as a standard”, i-e., “a normative, canonical text”). 

27 However, Tang Lan’s analysis of the title (relevant to his identification of the Mawangdui texts: see n. 2 
above), as referred to by Peeremboom (1993: 7), seemingly implies a different interpretation: “... Tang suggests 
that an honorific title in which the accolade jing (#&%- classic) is conferred on works attributed the Yellow 
Emperor would be appropriated given the circumstances. First, two of the sections — Jing Fa and Shiliu Jing -— 
contain the word jing. ...”. The same argument is proposed also in Yu Mingguang et al. 1993: 7. 

*8 On the He guan zi see Graham 1989 and Defoort 1997. According to Graham (1989: 522), the portion of 
this book containing chapter 10 was composed “shortly after the fall of Ch’in [#2]” (i.c., after 206 BC); see Id. 
pp. 508-509 and Peeremboom 1993; 273-283 on the relationship between He guan zi and the four Mawangdui 
treatises. 

”° We quote from the Ming dynasty edition reproduced in Defoort 1997: 309-370 (on this edition and other 
witnesses of the He guan zi, see Id. 91-97). The passage at issue occurs in ch. 10, p. 69, 8-9 of the original 
edition (Defoort 1997: 344). 
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Three occurrences of 48% in the Han shu YA (1° century AD) are also worth 
mentioning.” 

Though far from being exhaustive, this survey of iin pre-Buddhist sources* should 
suffice to rule out the hypothesis that in this word was (at least generally) used by the 
Buddhist translators in the sense of “sétra”.* In fact, although #7 could mean “sermon” in 
some passages discussed in § 2 (e.g. T 350 p. 190c 14), this does not hold true in the majority 
of cases, where this expression is to be analysed, and translated, as in the older sources: i.c., 
taking #€ in the sense of “constant” (determining %) or of “normative principle etc.” (i.e., 
basically = 3). The latter is no doubt also the meaning underlying the use of #% to translate, 
alone, dharma (see above p. 160 and n. 3).** 
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stage: see, for instance, Cheng Xiangqing’s remarks concerning Wang Chong’s + 76 (1* century AD) Lun Heng 
amtay (Cheng 1992: 282-ff., especially 290-291 on the possibility, for both forms of a given compound fi.e., AB 
/ BA], of occurring within the same text or even passage, with the same meaning), and, on the earliest Buddhist 
translations, Ziircher 1977: 180. 
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